Abstract
While I am not, strictly speaking, a scholar of Giordano Bruno, I have studied his theoretical works since my MA thesis Il concetto dell 'infinito in Giordano Bruno (1977) at length. On the other hand, I am a scholar of Ibn Rushd (Averroës) and I have devoted many writings to his thought. 2 In this article, I should like to reflect comparatively on a specific issue both philosophers dealt with: mental happiness. Mental happiness is intended here either as felicity through thinking, or as felicity of thinking. The philosophical link between Averroës and Giordano Bruno is by now soundly established. Bruno knew very well either Averroës' commentaries on Aristotle, or Averroës' Destructio destructionis (Tahāfut al-Tahāfut) . This point is taken for granted here. Many previous works 3 have already clarified what Giordano Bruno's "Averroism" is. In this paper, I will set out a theoretical more than historical analysis.
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I warmly thank Professor Miguel Ángel Granada (University of Barcelona) for the useful remarks on the first draft of this article.
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See at least the comprehensive monograph Massimo Campanini, Averroè, Il Mulino, Bologna 2007. 3 See, e.g., Rita Sturlese, "Averroes quantumque arabo et ignorante di lingua greca… Note sull'Averroismo di Giordano Bruno", Giornale critico della filosofia italiana 70 (1992) 
I. Averroës: Gnoseology and politics
The famous statement by Averroës in his commentary to Aristotle's Nicomachean Ethics is well-known: "ultima perfectio hominis est ut sit perfectus per scientias speculativas et hoc est sibi ultima felicitas et vita perfecta". Knowledge is the highest goal of human activity, and a knowing man/ woman acquires his/her highest perfection and felicity. It is an Aristotelian issue, deemed to be "averroistic", 4 but in Averroës it has, at the same time, gnoseological, theological, and political implications. For, on the one hand, Averroës nurtured an elitist conception of philosophy. The philosopher is the one who uses the most refined and complex intellectual instruments and tools in order to formulate truth (haqq in Arabic) in the best, most compelling and convincing way. While religious truth responds to the gnoseological needs of the masses, philosophical truth responds to the gnoseological needs of the true learned people. Truth is one but is formulated in two -or even more -different languages ("truth does not oppose truth but is consistent with it and bears witness to it"; al-haqq lā yudadd al-haqq bal yuwāfiquhu wa yashhadu lahu). 5 Before the opposing languages of the people and of the philosophers, the dialectic and sophistic approach of the theologians is un-useful or rather pernicious. 6 Moreover, only the philosopher has the possibility of approaching God through the perfection of intellect: his/her intellective faculties are divine and guarantee him/her to become similar to God and acquire happiness. On the other hand, the philosopher's capacity to grasp the purest form of truth and to interpret more correctly and bindingly God's revelations implies that he/she has the right, or better the duty, to rule, as Plato and al-Fārābī contended before Averroës. At least, the philosopher has the right, indeed the duty, to counsel the ruler, so that he can govern in agreement with justice and the law. Philosophy becomes the strongest support of the normative provisions of religious Law. The political commitment of Averroës runs throughout his work. 7 However, in the Middle Commentary on Plato's Republic Averroës puts forward his philosophical advice to the Almohad caliph in order to rule the state in agreement with religious Law. 8 The Middle Commentary on Plato's Republic, in other words, is a plaidoyer for an Islamic government inspired by philosophy. 9 Averroës urged the Almohad caliphs (he served them as a physician and a judge) to reform the politeia through philosophy, supporting sharī'a by the sophisticated and sound instruments of theoretical speculation. On the other hand, in his commentaries on Aristotle's De anima and in his Epistle on Conjunction, Averroës throws human intellect towards the empyrean of celestial beauty and luminosity. I cannot deal with this doctrine in detail; I will simply try to sum it up briefly. The universe is a hierarchy of motors (the separate Intellects) that move the moved through intellectual passion and Love.
"This first mover imparts motion, without being moved, to the first object moved by it, just as the beloved moves his lover without being moved itself, and it imparts motion to what is below its first moved by means of the first moved. By its first moved, he [Aristotle] means the celestial body, and by all the other moved, that which is below the first body, namely, all the other spheres and that is subject to generation and corruption. The first heaven is moved by this mover by means of its desire for it, I mean, because it imitates it according to its ability, as the lover is moved to [imitate] the beloved. All the other celestial bodies are moved by their desire for the motion of the first body." 10 God, the First Unmoved Mover, is the beloved who moves the lover, which is the celestial body, the First Heaven. The First Heaven is the first moved and is moved by the loving desire that it feels for God. God is the First Mover that moves all the other spheres, but not directly as the First Heaven, but indirectly through the mediation of the First Heaven itself. Thus, the First Heaven moves the other spheres and the spheres are moved by the loving desire they feel for the first moved. Averroës points out that this order of movers and movements is put in action by the intellectual representation: 4 Keenly, as usual, Alain De Libera summed up: "Né dans la faculté des arts, le courant qui a nourri l'exaltation de la vie philosophique come telle peut être appelé 'l'aristotélisme radical', mais on pourrait l'appeler aussi 'aristotélisme éthique'. Il se définit par la rencontre d'une psychologie philosophique particulière -la théorie de l'intellect du péri-patétisme gréco-arabe -mise au service de l'interprétation de la signification éthique et métaphysique de la contemplation philosophique -la 'sagesse théorétique' d'Aristote.
[…] Comme le soulignera Dante, la vie selon l'intellect est 'la fin de toute la société humaine' (Monarchia, I, 3, 1 It is necessary to briefly stress this point. How coordinating and connecting (not harmonizing) are the multifarious expressive moods through which the unique Truth shows itself? How does one make two odd propositions like "the world is created" and "the world is eternal" consistent? Through language, Averroës answers. Through the language of the masses we approach truth; through the philosophers' language we grasp it. Through language we acknowledge that "the world is created" and "the world is eternal" express the same truth in two different linguistic shapes. This very problematic solution, however, makes theologians marginal because theology's language deceives the simple people, on the one hand, while it does not convince the true learned, on the other. "Having explained that the first mover is eternal, substance, pure actuality and free from matter, that it imparts motion without being moved but as object of desire and pleasure and that the principle of all motion is from something and towards something, he [Aristotle] wants to tell us what the principle of this motion in the object moved is and what the object towards which there is motion is, and says: 'the principle is intellectual representation', meaning the principle of this motion in the celestial body is intellectual representation." 11
In this cosmic structure, the Active Intellect carries out -in relation to the human intellect -the same function the First Immobile Mover carries out in relation to the celestial Intellects: it moves insofar as it is loved, insofar as it is an object of love and final cause. Through conjunction, copulatio, humans, or better said philosophers, conquer and acquire supreme happiness, mental or intellectual happiness:
"It clearly appears from that which Aristotle thinks that happiness for men qua men consists in this contact with the intellect which has been shown in De Anima to be the principle, the mover and agent for us. The separate intellects qua separate must be the principle of that of which they are principles in both senses, I mean as movers and as ends. The active intellect, insofar as it is separate and principle for us, must move us in the same way as the beloved moves the lover and if every motion must be in contact with the thing which produces it as an end, we must ultimately be in contact with this separate intellect." 12 Possibly, this is the unique way through which the human being, or better the philosopher, can acquire personal immortality which, as in al-Fārābī, is selective and proper not of the individual but of the species. The human being, or better the philosopher, fully realizes himself/herself in the conjunction or copulatio and leads the cosmic fabric to its factual perfection. In conjunction, the human material or possible intellect vanquishes. Having achieved its supreme perfection, its entelechia, the material or possible intellect loses all potentiality and, joining the ontologically higher Active Intellect, it dissolves itself within the Active Intellect. As the fire burns a combustible body and transforms it in its own nature, 13 thus the Active Intellect (the fire), in contact with the material intellect (the combustible body), burns it and transforms it into its own nature. Only the unique, immortal and separate Intellect remains in existence. It becomes more than the factual content of the human mind when it thinks of God and is imbued of God; it becomes the human mind itself. When a human being achieves conjunction, he/she cannot but become immortal as God is immortal. However, this immortality is not individual, but impersonal plunged into the eternal permanence of the supreme Intellect itself. The uniqueness and separateness of the Active Intellect coupled with the conviction that the material or possible intellect vanquishes within the Active Intellect in conjunction, leads us to believe that, in Averroës' view, the Intellect goes on to think also without humans. Ontology of intellect means that, uniting itself to God in conjunction, the intellect becomes a hypostasis which governs human individual intellects making them thinking. As Alain De Libera summed up the issue:
"On sait que, par une sorte d'intériorisation de la critique thomiste, certains maitres du XIII siècle, tel l'Anonyme d'Oxford édité par M. Giele, on été jusqu'à refuser la pertinence de la proposition 'Homo intelligit' (c'est l'homme qui pense), et que, réfutant par avance toute psychologie du cogito ils se sont livrés à l'apologie la plus radicale de ce que J. Jolivet a appelé le 'décentrement' averroïste 'du sujet': l'homme ne pense pas, quelque chose -l'intellect -se sert de lui pour penser." 14 Humans do not think by themselves: it is the supreme Intellect (God, far above the Active Intellect) which thinks through humans and, consequently, makes them immortal. 15 The subject's dissolution -potentially implicit in this stance of Averroës'-was firmly condemned by Thomas Aquinas who feared for the dissolution of morality and society:
"Manifestum est quod intellectus est id quod est principale in homine, et quod utitur omnibus potentiis animae et membris corporis tamquam organis; et propter hoc Aristotiles subtiliter dixit quod homo est intellectus 'uel maxime'. Si igitur sit unus intellectus omnium, ex necessitate sequitur quod sit unus intelligens, et per consequens unus uolens et unus utens pro suae uoluntatis arbitrio omnibus illis secundum quae homines diuersificantur ad inuicem. Et ex hoc ulterius sequitur quod nulla differentia sit inter homines quantum ad liberam uoluntatis electionem, sed eadem sit omnium, si intellectus apud quem solum residet principalitas et dominium utendi omnibus aliis, est unus et indiuisus in omnibus. Quod est manifeste falsum et impossibile: repugnat enim hiis quae apparent, et destruit totam scientiam moralem et omnia quae pertinent ad conuersationem ciuilem, quae est hominibus naturalis, ut Aristotiles dicit." 16 This is but one of the many suspect achievements of Averroës' philosophy that fed his atheistic fame. Nevertheless, Augusto Illuminati put forward a positive evaluation of Averroës' unity of intellect. For, in Illuminati's view, the unity of intellect foresees the contemporary constitution of a general intellect using a shared and common language and a shared and common communicative competence (like the web nowadays, for example). The subject's dissolution is overcome in the common intellect:
"[…] my opinion is that the possible intellect's unity for all humans is a metaphor of the linguistic competence and foresees a dominant theme of contemporary culture: the dissolution of the subject's unity and the laying of stress on the objective structures of communication and meaning-construction. While in the Middle Ages this led to the impossibility of believing in an individual immortal soul subjected to eternal punishment or rewards, today, it leads to the impossibility of private solipsistic languages, rather enhancing the existence of a public intellect (the Marxian general intellect) within which the common human linguistic and communicative competence works." 17 Happiness of thinking has a political outcome. In Averroës it implies the philosopher's right and duty to rule. How wonderful would it have been if the Almohad caliphs were philosophers! Unfortunately, they were not; so the philosopher (Averroës in point) must counsel and support them in the difficult art of government. The Qur'ān gives the picture of the human being both as a Prometheus and a sinner: "We [God speaking] offered the Trust to the heavens, the earth and the mountains, yet they refused to undertake it and were afraid of it; mankind undertook it -they have always been inept and foolish" (Q. 33:72, translation Abdel Haleem). Take, for example, two geniuses like Dante Alighieri and Galileo Galilei: both were highly egotistic and egocentric men, but they wrote the Divina Commedia and the Dialogo sui massimi sistemi. The Divine Intellect thought through them and made them immortal. 
II. Giordano Bruno and the intellectual magnificence of the "furioso"
It is interesting to see how Giordano Bruno lived and interpreted the philosophical mission in his life even before his doctrine and theory. For Bruno said that the philosopher is not only the one who is moved by the "eroico furore". The philosopher is the one who is able to offer his/her life in order to defend and make triumphant the "Truth" even in a holocaust. Bruno started from Averroës' thought and can be defined as an "Averroist", first of all in the elitism of philosophy. The philosopher is the one who "allarg[a] i […] pensieri ad alta preda", like Atteone who "significa l'intelletto intento alla caccia della divina sapienza, all'apprension della beltà divina". 18 As such, and according to Averroës, this task and goal cannot be pursued by any person:
"Rarissimi, dico, son gli Atteoni alli quali sia dato dal destino di posser contemplare la Diana ignuda, e dovenir a tale che dalla bella disposizione del corpo della natura invaghiti in tanto, e scorti da que' doi lumi del gemino splendor de divina bontà e bellezza, vegnano traformati in cervio, per quanto non siano più cacciatori ma caccia." 19
There are very few philosophers who are able to fathom nature's secrets and thus grasp the factual essence of divinity. Therefore, their mission is elitist; it is a mission of knowledge and intellectual perfection and it can provoke their martyrdom and sacrifice against the masses' ignorance and the authorities' tyranny. 20 The perspective of intellectual perfection through knowledge and conjunction runs throughout Giordano Bruno's works, as in Averroës. For example, in the Proemiale epistola of the Italian dialogue De l'infinito, universo e mondi we read that "[la] Filosofia che apre gli sensi, contenta il spirto, magnifica l'intelletto e riduce l'uomo alla vera beatitudine che può aver come uomo" is the philosophy that is put in motion by the intellectual power, "vuole e puote aggiungere spacio a spacio, mole a mole, unitade ad unitade, numero a numero". Intellectual perfection leads to a transformation of morality and to the conquest of the new image of infinite nature -infinite in space and time:
"Non sono fini, termini, margini, muraglia che ne defrodino e suttragano la infinita copia de le cose. Indi feconda è la terra et il suo mare; indi perpetuo è il vampo del sole: sumministrandosi eternamente esca a gli voraci fuochi, et umori a gli attenuati mari; perché dall'infinito sempre nova copia di materia sottonasce. Ecco qua la raggione per cui non doviam temere che cosa alcuna diffluisca, che particolar veruno o si disperda, o veramente inanisca o si diffonda in vacuo che lo dismembre in adnihilazione. Ecco la raggion della mutazion vicissitudinale del tutto; per cui cosa non è di male da cui non s'esca, cosa non è di buono a cui non s'incorra: mentre per l'infinito campo, per la perpetua mutazione, tutta la sustanza persevera medesima et una. Dalla qual contemplazione […] aremo la via vera alla vera moralità, saremo magnanimi, spreggiatori di quel che fanciulleschi pensieri stimano, e verremo certamente più grandi che que' dei che il cieco volgo adora, perché dovenerremo veri contemplatori dell'istoria della natura, la quale è scritta in noi medesimi, e regolati executori delle divine leggi che nel centro del nostro core sono inscolpite." 21
This noble man, the philosopher, is the "furioso" who feels the heroic passion of connecting himself, of uniting himself with divinity. The philosopher's ("furioso"'s) intellect yearns for the union with the supreme divine Intellect. Commenting on his own sonnet Benché a tanti martir mi fai suggetto, in the Eroici furori Bruno argues that the intellectual power ("virtù dell'intelletto") realizes conjunction with God in such a way that intellect becomes God and God becomes intellect: Ibid., p. 1124.
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The myth of Atteone is thoroughly studied by Salvatore Carannante in Giordano Bruno e la caccia divina, Edizioni della Normale, Pisa 2013. Carannante demonstrates that the myth involves a harsh condemnation of Christianity as the enemy of nature and of a "true" conception of divinity. Catholic religious authorities cannot but read "heresy" and lack of belief in it.
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Giordano Bruno, "De l'infinito, universo e mondi", in: G. Bruno, Dialoghi italiani, pp. 359-361 passim.
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G. Bruno, "Degli Eroici Furori", pp. 995-996. Admittedly, in other parts of the same dialogue Bruno says that the philosopher (Atteone) "se non la [Anfitrite] vede in sua essenza, in assoluta luce, la vede nella sua genitura che gli è simile, che è la sua imagine: perché dalla monade che è la divinitade, procede questa monade che è la natura, l'universo, il mondo" (ibid., p. 1125). Perhaps human intellect cannot attain divine reality and truth directly, but it has at its disposal the image of the "divina monade", which is nature. 
III. Conclusion
The possibility of achieving happiness through thinking gives concreteness and, I dare to believe, nobility to philosophy. In different epochs and within different social and intellectual frameworks, Averroës and Bruno witnessed the value of that peculiar profession that is the profession of thinking. Both testified that philosophy must avoid self-complacency and rather comply with the needs and the problems of the epoch wherein it is practiced. In a sense, mental happiness is the outcome of a "secular" knowledge: religion (Islam in Averroës and pantheism -provided that pantheism is a religion -in Bruno 29 ) is not the presupposition of mental happiness. The achievement of mental happiness is the outcome of pure human perfection, although it allows us to grasp God tentatively. Averroës and Bruno shared the political commitment of intellectual work: both thinkers deeply participated in their social and historical context. Therefore, politics represented the juncture between religion and knowledge and the supreme level of philosophizing. Bruno was plainly atheist, in my view, in the sense that he did not believe in the revealed God, but pantheism was for him the very basis of a new religious reformation. His God is not personal, it is the "divine" order of nature, dominated by rationality -almost a deist perspective. As I stated earlier, I hope to come back to this issue in a forthcoming article.
